should we believe a clever remark, which the young Frenchman used to entertain himself by horrifying an elderly English gentlewoman? Voltaire never repeated this accusation against his former teachers, and his illnesses must certainly be diagnosed quite differently. But it is possible that the child received quelques caresses indiscretes.
I leave in the original French this peculiar euphemism for indecent assault. 4 Andre Rousseau thinks it would have been a good joke told in French, in the right company: we will encounter below another example of the claim that when Voltaire's tone is not what we might expect it must be because his English was defective. Haydn Mason too finds it 'highly diverting', though we know that no-one present thought any humour was intended. Later he admits 'The force of these words should not be too lightly dismissed'. 5 Precisely my purpose here is to measure 'the force of these words'. The fact that they have hitherto been so lightly dismissed deserves reflection, particularly as the views I am quoting have not been dredged up from antiquated sources: they were published between 1976 and 1985.
The story is so well-attested that no-one doubts that these are Voltaire's words. Let me address Pomeau's response to them. Is it true that Voltaire never repeated the accusation? One might rather say that he never ceased to repeat it. Thus writing to an old schoolfriend, Cideville, in 1733: 'If I displease those madmen, the Jansenists, I'll have on my side those buggers, the Reverend Fathers'. 6 He told d'Argental how his teacher the abbe d'Olivet took pleasure in beating boys, a pleasure related to 'Platonic love'. 7 In the Dictionnaire philosophique (1764) he denies that homosexuality was legal in ancient Persia, for there is a big difference between what people do and what they are supposed to do: 'if someone saw two or three young Jesuits abusing some schoolboys, would he have the right to conclude that their carryings on were approved by the regulations established by Ignatius Loyola?' 8 Is it likely that Voltaire received only 'indiscreet caresses'? That there were believed to be 'carryings on' at Louis-le-grand there is no doubt: a pamphlet claiming to be the record of an inspection conducted in 1708 (while Voltaire was a pupil there) advises the Fathers not to embrace their charges in public even if they cannot desist from doing so in private. 9 One begins to get a sense that the school symbolized pederasty: it was burnt down in 1726 on the night Deschauffours was burnt for sodomy. 10 As we shall see, he died in place of the ex-Jesuit Desfontaines.
And is it true that Voltaire's illness must be diagnosed quite differently? Throughout his life Voltaire suffered from acute digestive problems. It is his thinness, which, when we see it in his portraits, irresistibly suggests anorexia, on which Mrs Pope seems to have commented -1 like to think she was innocently urging him to eat more. Pomeau believes that Voltaire's condition was 'congenital' -the sort of vague 'diagnosis' that surely cannot claim to be any improvement on 'psychosomatic'. 11 Voltaire's hatred of the Jesuits is deep-seated and visceral. It goes well beyond that which is normal amongst Enlightenment intellectuals, and is different in character from his hostility to 'those madmen, the Jansenists'. Think of Candide (1759): after Candide and Cacambo escape from Paraguay they are captured by cannibals who intend to eat them under the misapprehension that they are Jesuits. Cacambo persuades them that it would be an excellent idea to eat a Jesuit, but that Candide is no Jesuit. 'Let's eat a Jesuit' soon became a stock phrase in contemporary Paris, and we find Voltaire himself using it in his correspondence when he is looking forward to hearing that a Jesuit has been executed.
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Why not take Voltaire at his word? He had been the victim of sexual abuse 'to such a degree that I shall never get over it as long as I live'. Perhaps the memory of this trauma underlies his decision, at the age of twenty-four, to change his name from Arouet to Voltaire, a decision of which he writes: 'I have been so unhappy while going by the name of Arouet that I have taken another.. ,' 13 We are bound to ask whether this affected his sexuality. There were, of course, neither 'homosexuals' nor 'bisexuals' in the eighteenth century. In France the word 'bugger' (deriving from Bulgar) was becoming increasingly obscene in the course of the eighteenth century as it lost its earlier meaning of 'heretic' (based on the belief that the Cathars were originally Bulgarian). The French also spoke of 'sodomy', of 'antiphysicalism', and of 'nonconformism' -the last term is one Voltaire uses himself.
14 Was Voltaire, we may reasonably ask, a nonconformist? Nancy Mitford, sophisticated and worldly wise, writing in the fifties, thought his relationship with abbe Linant could not be explained otherwise.
15 Yet Besterman regarded the notion that Voltaire was bisexual as 'grotesque' and 'laughable', and cites as evidence Voltaire's attacks on Desfontaines, whom he had helped rescue from the scaffold, but towards whom he then showed hatred and contempt. 16 Desfontaines, one must note, had been accused of sodomizing children. Voltaire himself tells the story in 1769:
The abbe Desfontaines was on the point of being roasted in the place de Greve for having taken advantage of some little climbing boys who were sweeping his chimney. Some patrons [including Voltaire himself] saved him. A victim was needed: Deschaufours was roasted in his place. That was going too far.. , 17 It does not seem to have occurred to Voltaire scholars that Voltaire might have been capable of drawing a sharp distinction between consensual sex between adults and sexual assaults on young children; to Besterman, Desfontaines is a 'practising bugger'; to Mason 'an unmitigated homosexual'; neither notices that Voltaire has described him as a child molester. 18 Mason has argued that Voltaire's intimate friendship with Frederick the Great may have been consummated in 1740. Certainly the two wrote each other love poetry; thus in November 1740, on parting from Frederick to return to Mme du Chatelet, Voltaire wrote (this is Alison Mark's translation):
I leave you, 'tis true, but my torn heart Incessantly will circle to you; Mistress of mine for just four years, My sacred duty I will do -As a Hero of friendship, you must approve. Despairingly I leave, farewell. Yes, I go to the side of one I adore, But I leave the one I love the more. 19 Against Mason's hypothesis it can been argued that Frederick had a deformed penis which he would show to no-one, and that he thought of himself as a eunuch. 20 But this serves neither to prove that he and Voltaire did not have sexual relations of some sort, nor that their friendship was not profoundly erotic. Indeed Voltaire's letter to the due de Richelieu of 31 August 1751 (when, after Mme du Chatelet's death, he had gone to live at Frederick's court) could hardly be more explicit: 'the great blue eyes of the king, and his sweet smile, and his siren voice... a thousand attentions which would be seductive even from a commoner, all that made me lose my head. I gave myself to him passionately, blindly, and without reflection. ' 21 And Voltaire himself gives us a perfectly straightforward account of Frederick's sexual practices: every morning, he had two or three favourites attend on him -sometimes lieutenants from his regiment, sometimes pages, sometimes young cadets. Coffee was served. A handkerchief was thrown to one who staid behind for ten minutes tete a tete. They didn't go all the way, for the prince, when his father was alive, had been very ill-treated during his one-night-stands, and the cure had been just as bad. He could not play the lead part; he had to make do with a minor role. These school-boy entertainments being finished .. .
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If Voltaire and Frederick never went all the way, there is no reason to think they never shared 'school-boy entertainments'.
A His wit all see-saw, between that and this, Now high, now low, now master up, now miss, And he himself one vile antithesis. Amphibious thing! that acting either part, The trifling head, or the corrupted heart; Fop at the toilet, flatterer at the board, Now trips a lady, and now struts a lord. Eve's tempter thus the Rabbins have express'd, A cherub's face, a reptile all the rest. Beauty that shocks you, parts than none will trust, Wit that can creep, and pride that licks the dust.
Thanks to recent work we know a great deal about Hervey, who has been portrayed as an exemplary figure in the transition from the seventeenthcentury libertine to a world in which a distinct same-sex sexuality was beginning to be recognized. 23 The poem survives because it was borrowed by a tradesman who tried to use it to seduce a Mrs Harley, and thus it became part of a court case. 24 It is standardly claimed that Voltaire had addressed it to Lady Hervey. But this is scarcely credible: the tradesman wrote not 'Harley would you know the passion you have kindled in my breast', but 'Laura...' and had Voltaire intended Lady Hervey he could have written 'Molly'. He certainly would not have written 'Hervey', for 'Hervey' can only mean Lord Hervey. It is not surprising that we find Voltaire reading in manuscript the letters from James I to Buckingham while in Hervey's company, or writing to him from Paris in 1733: 'Adieu charming lord remember a frenchman who is devoted to your lordship for ever with the utmost respect and love you passionately'.
(Halsband's claim that 'the extravagance of his language comes from his relative unfamiliarity with English' betrays his own ignorance of Voltaire's English writings, particularly the Philosophical Letters, now known to have been largely written in English.) 25 I do not mean to suggest that Voltaire was uninterested in Lady Hervey. According to an anonymous poem of 1734, apparently referring to a bon mot of Voltaire's on seeing both Lord and Lady Hervey in bed (unfortunately we do not know exactly what Voltaire said, for his remark is referred to but not recorded by Horace Walpole):
Well might that Bard his Ign'rance plead, When charmed with both as laid in Bed; Yet dubious which was Girl or Boy To be secure, would both enjoy. 26 Nevertheless, despite the strenuous efforts of Voltaire scholars to dismiss the very idea that Voltaire was bisexual, the poem to Hervey seems to me conclusive evidence of Voltaire's 'nonconformism'.
If Voltaire was a 'nonconformist', then we might expect a tolerant treatment of homosexuality in his writings. The article on 'Socratic love' in the Dictionnaire philosophique has naturally become a standard reference point in discussions of homosexuality in eighteenth-century France, but scholars have been unable to agree on how to interpret it. D.A. Coward believes it was partly responsible for a 'hardening of attitudes' towards homosexuality in the later part of the century. 27 Michel Delon sees it as moderately reformist: 'In condemning homosexuality Voltaire does not propose legal repression but rather moral condemnation'. 28 For Jacob Stockinger it represents something more: 'a substantial advance towards securing understanding and justice for homosexuals'. 29 And for Bryant T. Ragan it marks a turning-point, for Voltaire was the first who 'raised the question of whether same-sex sexuality was natural'. 30 These differing interpretations reflect the studied ambiguity of the text, which begins as follows:
How did it come about that a vice destructive of mankind if it were general, an infamous outrage against nature, is yet so natural? It appears to be the highest degree of deliberate corruption, and is nevertheless the ordinary lot of those who have not yet had time to be corrupted. It has penetrated unspoilt hearts that have not yet known ambition nor fraud nor the thirst for wealth; it is blind youth that flings itself into this disorder upon leaving childhood, by an instinct still little understood.
Exactly the same ambiguity is to be found in another, less well-known, passage in the Essai sur les moeurs. Voltaire has been discussing cannibalism:
There is another, very different vice, which seems more at odds with nature's purposes, but which the Greeks have praised and the Romans have tolerated. It has perpetuated itself amongst the most civilized of nations, and is much more common in the warm and temperate climates of Europe and of Asia than in the icy wastes of the North. In America one finds that the caprices of human nature take the same form: the Brazilians practise this activity which is both monstrous and commonplace, while the Canadians have no knowledge of it. How can it be that a passion which overthrows the laws of human propagation has, in both hemispheres, taken possession of the very organs of propagation themselves? 31 Thus homosexuality is presented as a zone of tension: natural and unnatural, innocent and corrupt at one and the same time. We could imagine that this tension was to be found within Voltaire; or alternatively that Voltaire was doing his best to give a favourable account of homosexuality without directly attacking the orthodoxies of the day.
In favour of the second interpretation, one can point to the treatment of homosexuality in Candide. 32 We need not doubt that Candide is in part about homosexuality. The Prussian army appears as the Bulgar, or buggers' army. The syphilis with which Paquette and Pangloss are infected has been passed by way of a Jesuit and his page. Daniel Gordon has recently argued that we are meant to understand that Candide himself has a sexual relationship with the abbe he meets in Paris. 33 Crucially, Cunegonde's brother, the baron, becomes a Jesuit with the inevitable consequences: 'You know, my dear Candide, that I was very pretty, and I became prettier still. As a result the Reverend Father Croust, who was in charge of the community, formed a passionate attachment to me .. ,' 34 Long afterwards, as Candide approaches Constantinople, he finds the Jesuit baron and Pangloss chained side by side as galley-slaves. Pangloss's crime is to have made advances to a young woman in a mosque. The baron tells a similar story:
I was assigned to go and serve as chaplain to the French ambassador in Constantinople. I had only been doing my new job for a week when one evening I came across a young icoglan 35 with an excellent physique. It was very hot. The young man wanted to go to the bathhouse. I took the opportunity to go to the bathhouse as well. I didn't realise that it was a capital crime for a Christian to be found completely naked in the company of a young Muslim. A judge ordered that I should be given a hundred blows of a cane on the soles of my feet, and also sentenced me to the galleys. I don't believe there has ever been a more dreadfully unjust sentence. 36 The lesson seems to be that homosexuals and heterosexuals are scarcely to be distinguished from each other; indeed in this respect the story ends where it began, for when Pangloss first tells us that Cunegonde and her brother are dead, we learn that 'she was disemboweled by some Bulgar soldiers, after being raped until she could be raped no more.... My poor pupil, her brother, was treated exactly as his sister was.' 37 In the context of the rapes and assaults suffered by so many of the characters in the book, neither the young woman in the mosque nor the young man at the baths would appear to have anything to complain about. 38 Recognition of Voltaire's bisexuality invites us to reconsider his relationships with women. It is striking that when Voltaire's long-time lover, friend and companion, Mme du Chatelet died in 1749 he wrote a whole series of letters in which he described her as 'a great man' (meaning someone who had excelled in traditionally masculine activities such as science and philosophy), and later we find him addressing his intimate friend CharlotteSophie, countess of Bentinck, a woman of striking independence, as Monsieur. 39 Similar gender bending occurs in his account of Jeanne, the hero(ine) of his poem La Pucelle, so that we might begin to suspect that Voltaire regarded the differences between the sexes as negotiable. And in a remarkable essay based on St Paul's injunctions 'Wives Obey Your Husbands' (1765), Voltaire mocked the whole notion that women should regard themselves as subordinate to men. 40 Voltaire's bisexuality may have made it easier for him to identify with women; he was certainly sensitive to the pervasive character of the prejudices they faced. 41 The questions I have discussed so far are conventional. Was Voltaire buggered by the Jesuits? Was he bisexual? Was he sympathetic to homosexuality? There is a literature -though not a very helpful literature -on each of these questions. But I want now to move off the beaten track, for what interests me, far more than these empirical issues, is the simple statement I have chosen for my subtitle: 'I shall never get over it as long as I live'. Leaving aside the question of whether Voltaire was ever able to eat and digest normally, can we trace other senses in which Voltaire was badly traumatized? Must we, as we read Voltaire, bear in mind those terrible words he uttered, in the presence of the servants, to Mrs Pope? Some may think such a question cannot be answered; nevertheless there are two tentative answers I wish to propose. Indeed I want to suggest that it is precisely because the great army of Voltaire scholars has never given any serious consideration to what Voltaire said to Mrs Pope that it has failed to understand what he is about in his best-known texts.
Let us begin with the Lettres philosophiques or Letters concerning the English Nation of 1733. Recent work has shown that two-thirds of the original was written in English, and that the work was intended to have an English audience. 42 Yet Voltaire assumed his English readers were familiar with French: in several of the letters first written in English he provided translations into French of famous English poems -presumably in order to show both his own abilities as a poet and the advantages of a more 'classical' style. The result is a strangely multilingual, multi-authored text. Watching Voltaire translate we learn a good deal about how his mind Of course there is more anti-clericalism in Voltaire than Shakespeare; but something else, something truly peculiar is going on here. Here is a list of some phrases from Shakespeare with no equivalent in Voltaire: the mind; to sleep, perchance to dream; puzzles the will; conscience does make cowards; the pale cast of thought. Voltaire has simply stripped out every phrase referring to a process taking place within the mind, every indication that this speech represents a debate taking place within the self.
There is nothing random about this, for in letter 25, written in French in 1733-4, Voltaire repeatedly attacks Pascal for writing as if there was an interior self which could be examined. Pascal writes (I quote the 1741 translation of Voltaire's letter into English) that when 'we behold nothing but our selves', when we live 'inwardly, abstracted as it were from the world', we realize how wretched our condition is. 44 Here the word 'inwardly' has no equivalent in Pascal's text, and its presence serves to mark the existence of a new culture of 'introspection' which the translator takes for granted. But Voltaire's response to Pascal is sharp:
This expression, we behold nothing but our selves, does not present any thing intelligible to the mind.
What would that man be, who should continue in a state of inactivity, and is supposed to contemplate himself? I affirm that this person would not only be a simpleton, quite useless to society; but I affirm that such a person cannot exist; for what should the man in question contemplate? His body, his feet, his hands, his five senses? He either must be an idiot, or he would make a proper use of these. Would there still remain his faculty of thinking for him to contemplate? But he cannot contemplate that faculty without exercising it. He either will think on nothing; will think on those ideas which are already present to his imagination, or form new ones: now, all his ideas must come from without. Thus is he necessarily employed, either about his senses, or about his ideas: consequently he, on this occasion, is either out of himself, or an idiot.... He returns to the theme a few pages later, rejecting Pascal's contention that too often we turn our attention away from 'our condition':
The direct state of our condition is, to reflect on those outward objects to which we bear a necessary relation. 'Tis false to say, that it is possible for a man to be diverted from thinking on the condition of human nature; for to what object soever he applies his thoughts, he applies them to something which is necessarily united to human nature; and, once again, for a man to reflect or think on himself, abstractedly from natural things, is to think on nothing; I say, on nothing at all, a circumstance of which I desire the reader to take notice.
People, so far from preventing a man from thinking on his condition, are ever entertaining him with the pleasures of it. With a scholar, fame and erudition are made the topicks of conversation; and, with a prince, matters relating to his grandeur. Pleasure is the subject with which all persons are entertain'd.
'Man is born for action', Voltaire insists. 'Not to be employed, and not to exist, is one and the same thing with regard to man. ' It would seem that there is something about the thought of living inwardly, thinking on oneself, being lethargic or inactive, which horrified Voltaire: indeed he writes of how terrifying is the process of looking for ourselves and never finding ourselves. 45 It is inevitable, in his view, that one should be out of oneself; but I think we should interpret this not just as a logical necessity, but as an aspiration. One of the obvious ways in which one can explore oneself is to explore one's memories, but Voltaire believes "Tis our duty... to thank the author of nature, for informing us with that instinct which is for ever directing us to futurity'. Nature has settled things on such a foot, that every man should enjoy the present, by supporting himself with food, by getting children, by listning to agreeable sounds, by employing his faculty of thinking and feeling; and that, at the instant of his quitting these several conditions, and even in the midst of them, he should reflect on the morrow, without which he would die for want to day.
Of course one could conclude that Voltaire is merely being common-sensical in stressing that hope is our 'most valuable treasure', or, alternatively, that his insistence all our ideas 'must come from without' is an example of the influence on his thinking of Lockean sensationalism. But this would be to miss the significance of his rejection of the idea of the inner self. 46 Between 1640, the first appearance in English of the word 'selfish', and 1734 when Pope uses the word 'self-satisfaction' in the Essay on Man (and Voltaire publishes letter 25 -a letter which Voltaire himself thought was arguing a case similar to that of Pope's Essay), the language available for the description of the self in English had been transformed, as my Appendix shows. We can single out three key influences: translations from Jacob Boehme which appear in the middle of the seventeenth century, but whose impact was largely transitory ('self-interest', 'selfhood', 'selffull', 'selfist'); Locke's Essay Concerning Human Understanding ('conscious', in the Oxford English Dictionary's sense 6b; 'consciousness', sense 5; 'reflection', sense 8c; 'self-consciousness', sense 2); and essayists such as Shaftesbury, Addison, and Hume ('self-command'; 'self-control'; 'self-congratulation'; 'self-satisfaction'; 'egotism'; not to mention words the dictionary passes by, such as Shaftesbury's 'self-conversation'). Even then the language of the self which is so familiar to us was far from complete: missing were terms such as 'autobiography', 'self-portrait', 'identify' (sense 2), and 'self-respect'. But the notion of 'the self was well-established: it dates to 1674. We see yet another tiny trace of this long, cumulative process in the English translation of Voltaire's letter, published in 1741. Pascal writes of la pente vers soi, the bias towards oneself. Our anonymous translator thinks it natural to render such a phrase with a 'self-' compound word, and uses, perhaps invents, a word the Oxford English Dictionary fails to record: 'self-tendency'.
It is hard for us to imagine thinking about 'the self, as Shakespeare had to, without terms such as 'subjective', 'psychology', 'self-conscious', or about morality without terms such as 'selfish' or 'self-deception'. Historians of ideas have, I think, seriously underestimated just how alien (from our point of view) was the world everyone inhabited before the invention of the self, the world of soul, spirits, and humours. Moreover they have been misled because the nineteenth century, having invented 'individualism', proceeded to read self-consciousness and the individual back into the Renaissance. But for my present purposes it is crucial that Voltaire lived at the high point of this revolution. He read and admired Locke, Shaftesbury, Pope, probably Addison, and, later on, Hume. What he rejected in Shakespeare and Pascal was a way of thinking that had something peculiar about it as they expressed it, but which had become perfectly normal in the England in which Voltaire lived from 1726 to 1729, and which, thanks in part to Coste's translation of Locke's Essay, published in 1700, was rapidly adopted in France. It is a way of thinking that led to a novel which is contemporary with Candide, Tristram Shandy, in which the self is historicized, anatomized, dissected, turned inside out.
Voltaire admired Locke, and yet he turned his back on the Lockean conception of the self; indeed he seems to be rewriting Shakespeare and attacking Pascal in order to convey, albeit indirectly, his rejection of the Lockean idea of self-consciousness. One can only think he was frightened of what he might find inside himself were he to look. For there he would have found memories, memories of events too painful to relive. Out of this escape from the self, Voltaire's story-telling was born. While living with Mme du Chatelet he used to invent stories to accompany magic-lantern slides. The events must have been improbable, the characters barely defined, the narrative episodic. Candide is such a story. 47 Voltaire's characters look outside themselves and into the future; only minor characters are allowed to dwell on their experiences or live in the past. Like Voltaire himself, Candide and Cunegonde are escaping dreadful experiences they would rather forget than remember. Like him they escape by travelling, and when that fails they lose themselves in their work, for cultivating one's garden, without rotavator or lawnmower, is hard, back-breaking work. Like him, they look out not in, forward not back. Like him, they are born for action. Candide may have helped Voltaire address the idea that something terrible has happened to each and every one of us; but he addressed it within limits long set by his fear of that idea.
The conventional reference point from which one takes one's bearings while reading Candide is not Voltaire's attack on Pascal, but the Poeme sur la desastre de Lisbonne of 1756. On reading that poem Rousseau wrote a long letter to Voltaire defending Providence and protesting that Voltairerich, successful, safe in Geneva -had no business attacking optimism. 48 Candide, Rousseau said later, was Voltaire's reply. Candide is a story of disasters that come thick and fast one after the other. From it we are supposed to learn that there is nothing exceptional about such stories. When Candide, Cunegonde, and the old woman are on board ship, travelling from the Old World to the New, the old woman says to Candide: 'Give yourself some fun; require each passenger to tell you their life story; and if you find a single one who has not repeatedly cursed their life, who has not said to themselves over and over again that they are the most unhappy person in the world, throw me in the sea head first'. 49 Setting out on his way back, Candide determines to select as his companion the person who can tell the most dismal story of their life; it proves impossible to choose one worse than the rest. 50 One thing Voltaire is claiming in Candide is that everyone has a dreadful story to tell; his, surely, is the story he had told Mrs Pope. He might be rich, successful, safe in Geneva; Rousseau's mistake was to think that this meant he had left the past behind, when in fact he still carried it with him.
One indication of just how Voltaire carried his past with him may be found in the article on happiness which Voltaire wrote for Diderot's and d'Alembert's Encyclopedic during the time when he was working on Candide. The great theme of Voltaire's correspondence at this time is that he has at last discovered happiness, and yet he cannot write about it without pausing to conjure up the image of its opposite:
There are dogs that are stroked, that are groomed, that are fed biscuits, and that are introduced to pretty little bitches; there are others that are covered with mange, that are dying of hunger, that are chased and beaten; and then a young surgeon dissects them slowly, after having driven four great nails into their paws. Did these poor dogs have the choice whether to be happy or unhappy!
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Where does this dreadful image of the vivisected dog come from, if not from Voltaire's own memory of suffering, a memory that remains alive within him?
The conventional approach to Candide is to argue that it reflects an intellectual shift on Voltaire's part: once sympathetic to the arguments of Pope and Leibniz, he now decisively rejects them. The book is original because it is an attack on the philosophy of optimism. 52 The attractions of such a story are obvious, but it scarcely fits the facts, for Voltaire was critical of optimism long before he wrote Candide, and sympathetic to it after writing it. 53 And yet Candide does mark a decisive shift, if not in Voltaire's ideas, then in Voltaire's life. 54 It is as if, by telling the stories of his band of unfortunates, stories, above all, about violence inflicted on their bodies, Voltaire had freed himself of the need to tell his own story of abuse, and had acquired the capacity to listen to other people's stories. 55 Before Candide he had intervened briefly to try to save the life of Admiral Byng; while writing Candide he revised his text in order to incorporate an attack on slavery in Surinam; after Candide comes the great series of campaigns against injustice focused on the cases of Callas, Sirven and La Barre; in addition there is Voltaire's involvement in Genevan politics on the side of the natifs; along with his remarkably successful attempt to build a thriving community at Ferney, a small-scale example of enlightened despotism, or rather a large-scale example of the cultivation of one's own garden. Voltaire does not discover new arguments in the course of writing the Poeme sur la desastre de Lisbonne and Candide, and he continues to be vacillating and unpredictable whenever questions of theodicy are raised. But he does learn how to be something more than a poet and man of letters: how to mount a campaign against I'infdme (which is, of course, still the Church of the Jesuits). This campaign may involve writing books on toleration and law reform; but the heart of it consists in listening to and retelling stories of injustice. In conventional biographies of Voltaire, Candide is simply coincident with various key changes in Voltaire's life; my suggestion is that writing Candide may have actually made these changes possible. If Voltaire did ever recover from being buggered by the Jesuits, then it is his own fictional character, la vieille, who, by talking about the past, showed him how to come to terms with what had happened to him. At the same time as he discovered happiness and began to campaign against injustice, Voltaire's relationship to his body began to change.
'I have suffered many misfortunes', he writes early in 1729 after his clandestine return from England (he had apparently escaped just ahead of being arrested and executed for forgery). He is thirty-four, and has been in prison three times; he has recovered from deadly diseases; but chronic illness is the worst of his misfortunes:
To suffer fever or smallpox now and then is nothing. But to be overcome by languor for years on end, to see all one's pleasures fade away, to have still enough life to wish to enjoy oneself and too little strength to do so, to become useless and intolerable to oneself, to die by degrees -that is what I have suffered, and it has been more painful for me than all my other trials. 56 Voltaire was too accustomed to illness to abandon the habit of it after Candide. But he did feel much healthier in his later years, even when he was genuinely ill, with a stroke for example. There was a grain of truth in the satirical account of his death which appeared in 1761 (when Voltaire still had eighteen years to live). It began by claiming that lately he had been in much better health, having recently been cured of dysentery, epilepsy, consumption, hoarseness, spitting blood, the stone, and gout. 57 Voltaire's poor body really was recovering, partly, no doubt, as a result of the healthy exercise involved in digging in one's garden. Edward Gibbon visited him in 1763: 'He says he has never enjoyed so much true happiness. He has got rid of most of his infirmities and tho' very old and lean, enjoys a much better state of health than he did twenty years ago'. 58 The young man who drove Mrs Pope from her own dinner table was one and the same with the author of the Philosophical Letters; but the author of Candide was becoming a very different person. He no longer thought of himself as 'the most unhappy person in the world'. And this has as much to do with the sorts of stories he was now prepared to tell, stories of intolerable suffering, such as those of Callas and Sirven, as it does with the planting of cabbages. Meanwhile his own story, so abruptly cut short by Mrs Pope, remains untold. We never will know exactly what happened. 
